Abstract: Dutch society is highly secularized in terms of decreasing church membership and church attendance. Meanwhile, there are many 'religious creatives' who fulfil their need for meaning by using multiple religious sources. This paper presents an empirical investigation into the occurrence and nature of hybrid religion in the Netherlands, seen as 'multiple religious belonging' (MRB). After a number of global indications of the importance of MRB, this is the first attempt to quantify and detail MRB in a population. A new approach to 'religious belonging' is developed, not in an exclusive, 'property' sense, but in terms of being related and feeling at home. This approach leads to a number of 'modalities of belonging', that can be measured per religion. To do so, a survey among a representative sample of the Dutch population was used. The survey results indicate that MRB is present among at least 23% of the population in varying combinations and intensities. They also highlight the tendency to emphasize the relatedness between religions, and the permeability and even blurring of the boundaries between them.
Introduction
Measures of religiosity often show a very one-sided picture, solely based on the percentage that consider themselves as belonging to a religious denomination or a religious group, or the percentage that attends religious services. This is seen in general survey publications, such as the Pew Research Center in the United States and the Religionsmonitor in Germany.1 Other measures presented in these reports, like belief in God, frequency of prayer, ethical values, feelings of trust, social engagement, and opinions about religious pluralization are also presented, but mostly in a form where a comparison is made between groups based on affiliation (if not on demographical factors). In these comparisons, the non-affiliated are lumped together as one category. For instance, we can see that in Germany, 46% of the Catholics, 62% of the Evangelicals, 35% of Muslims, and 73% of those 'without a confession' agree to abortions. However, lived religion is more than church membership and believing in God alone. Sociologists of religion today increasingly emphasize that lived religion, both inside and outside churches and other religious institutions, rarely resembles the consistent, theologically correct 'standard package' of established religions. Individual religiosity is rarely consistent in an ideological sense, but often pragmatically oriented, embodied, creative, focused on effectiveness, fundamentally social, and often evolves over time according to the need in a particular period of life. Boundaries around the official content of religions have been, and are being, drawn through social, political, and theological competition for dominance of elites. A religion is no unity, but all religions are hybrid and continually change. The differences in individual religiosity within religious institutions are often just as large as those between them.2 In the wider history of religion, religious hybridity may have been the rule rather than the exception. 3 An innovative international research trend investigates this hybrid religiosity from the paradigm of multiple religious belonging (MRB). This phenomenon, coined from within theology, is now approached from within various disciplines. Subjects discussed and investigated include: the possibility and desirability to 'belong' to more than one religion in relation to the self-understanding and truth claims of established religious traditions, the interpretation of 'religious belonging' and 'religious identity' in relation to more than one religion, the neglecting of hybrid religiosity often present among women and suppressed groups, the role of MRB in personal development, self-transcendence and meaning making, the relation of MRB and religious pluralism and particularism, MRB, mixed marriages and interreligious dialogue, MRB and secularization, the development of new, hybrid religions, and MRB in Western countries as compared to East-Asian mixed religious practices.4
Survey reports also present evidence for openness towards other religions than one's own and involvement with more than one religion, suggesting that MRB is a substantial phenomenon. About one in four American adults (24%) indicate that they attend services of at least one faith other than their own, and roughly one-in-ten (12%) say they participate in the services of two or more faiths in addition to their own, aside from weddings and funerals.5 In 2014, two-thirds of Americans who identified with a religious group say many religions (not just their own) can lead to eternal life. This view is held by a majority of Christians (66%), Jews (79%), Muslims (65%), Buddhists (86%), and Hindus (69%).6 According to the Religionsmonitor 2013, 26% of the inhabitants of former West-Germany and 13% of former East-Germany draw from different religious traditions. Interestingly, these numbers are larger among the affiliated -especially among Muslims with 42% -than among the non-affiliated.7
Inspired by these indications, the current article presents a first attempt at quantifying the occurrence and nature of multiple religious belonging in more detail. The Netherlands is a highly secularized country in terms of low church membership and church attendance.8 Meanwhile, many Dutch are inspired by more than one religious tradition. A quarter of visitors to of Christian spiritual centers spontaneously ticked two or more boxes when asked what religious tradition (singular!) they felt most related to.9 The survey 'Boeddhisme in Nederland' indicated that 8% of Catholics and 5% of Protestants is inspired by Buddhism.10 Therefore, The Netherlands is a very suitable country to explore hybrid religiosity empirically.
Research questions
The main research question is:
To what extent, and in which forms, does multiple religious belonging exist as religion-as-lived in the Netherlands? It is specified in three subquestions: -How many multiple religious belongers (MRBers) are there in the Netherlands? -From what religions do they draw, and which combinations of religions are most common? -What kind of religious elements are combined? (e.g. practices, ideology, ethics, or other) 
Conceptual considerations
Some approaches to MRB are based on the individual as both seeker and consumer in a market of well-being and happiness, referring to people picking and mixing from different sources to construct their own form of religiosity that suits their personal needs. Terms like 'new spirituality', 'patchwork religiosity' and 'religious bricolage', 'floating believers', terms that often depict hybrid religiosity as superficial or opportunistic.11
Within Christian theology, hybrid religiosity is often named syncretism, a term with strongly negative connotations. Critics point at the dangers: corruption of the truth, superficiality, inconsistency and loss of identity. Others argue that it can also be seen as an expression of religious maturity and flexibility, allowing the possibility to integrate new and valuable insights and experiences into one's primary faith.12 Religions can then be seen as signposts in life. The road is life itself, and religions help us to live it.13
Seen from within established religious traditions -especially monotheistic ones -religious belonging implies more than a subjective sense of sympathy or endorsement of a selective number of beliefs and practices. It involves the recognition of one's religious identity by the tradition itself and the disposition to submit to the conditions for membership as delineated by that tradition.14 Cornille15 states that religious belonging requires a significant degree of heteronomy or surrender to an external authority. Phan16 lists a number of conditions Christians must meet before multiple religious belonging is open to them, which can be summarized as the demand that Christian belief must remain primary. These normative approaches illustrate the efforts of those theologians and church authorities who want to create and maintain unity among the followers of their religion. Others, like Kalsky, criticize this normativity and draw attention to the violent side of the concept of unity. Kalsky pleads for embracing diversity and making differences fruitful through multivocality of new religious networks.17 In accordance with this view, for Voss Roberts the idea that persons belong to institutions, or that traditions of thought and practice belong to anyone, echoes with the ideology that women and subordinate men 'belong' to fathers, husbands, and masters. She wishes to express the deep and meaningful connections people experience in religious traditions without capitulating to what she calls 'property metaphors'. As an alternative, she advocates the metaphor of the rhizome, which emphasizes connection, heterogeneity and plurality. She cites Laurel Schneider,18 who developed this model as a metaphor for divine incarnation, having no distinguishable origin or center. The rhizome metaphor helps to see people as nodes in a religious network.19 Religious traditions can then be seen as groups of closely connected nodes, each remaining unique in character. In this project, I borrow this rhizome metaphor. I do not consider membership and intensive involvement in a religious group as essential for religious belonging. In line with Kalsky, I interpret religious belonging more broadly, as 'feeling at home with', 'being related to', 'being connected to' certain religious practices, beliefs, people, and ways of life. It may be disputed if 'belonging' is the adequate term for these forms of connection. Alternative terms have been used, but have disadvantages; 'multiple religious identity'20 appears to static for a concept that needs flexibility, 'multiple religious participation'21 is too one-sided, because it does not account for instance ideology, and 'multiple religious affinity' looks too weak. 'Belonging' represents a form of attachment that can also be flexible, as are relationships in social life. In addition, 'belonging' has rapidly grown to be the 'established' term in the subject. For example, in 2015 the World Council of Churches issued a volume called "Many yet one? Multiple religious belonging".22 In the present study, I consider someone a multiple religious belonger if he or she combines elements of different religious traditions in his/her life. I do not make normative statements about the possibility or desirability of MRB, or the conditions for 'real' MRB, but I try to map the phenomenon in all its diversity. I see MRB as ranging from people who are intensely involved in two religions, and who are also members of two religious communities, to 'unaffiliated spirituals', who combine elements from different religious traditions, without joining a religious community, and everything in between, for instance Christians who practice Zen meditation.
Empirical approach
Based on my conception of MRB, I designed a survey to answer the research questions. Draft versions of the questionnaire were tried out among the participants of several courses organized by the Dominican Study Centre of Theology and Society on the subject of 'flexible faith ' in 2013-2014.23 Their feedback led to the final survey, which was conducted among a representative sample of the Dutch population aged 18-80 by Motivaction Research and Strategy in December, 2014. The survey questions can be obtained from the author on request.
There are several ways to answer the first research subquestion of how many multiple religious belongers there are. The most direct way is given by the percentage of agreement with the single statement: 'I combine elements from different religious traditions in my life', comparable with the question in the Religionsmonitor 2013.24 The second way is formed by a combination of religious self-identifications, such as a person who considers himself a Christian as well as a Buddhist. I did include such questions in the survey. The answers produce what anthropologists and social scientists call an emic result; they show how respondents think and label and explain their world. When using the etic, scientist-oriented approach, the researcher determines which categories, definitions and interpretations are important. A combination of the two approaches gives the richest view.25 Because I work with a survey, I depend on self-reports in both cases, but in the etic approach I use my own definition of who should be seen as an MRBer. The study does not report on observations of observed lived religion as such. However, it tries to get away from a 'monoreligious' approach by measuring the complexity and diversity of individual religious life as reported by respondents.
My etic approach makes it possible to answer all three research questions. In order to do so, I have elaborated religious belonging in nine 'modalities of belonging', inspired by the dimensions of religiosity as developed by Glock and Stark26 and Smart27. Dimensions of religiosity are ways in which religiosity can be expressed. Modalities of belonging are ways in which people can be related to a particular religion, and therefore include more than forms of expression. The modalities are: -Affinity: affinity with religion by inspiration, relatedness, attractivity of rituals or appealing values -Practice and material culture: prayer, meditation, yoga, fasting, pilgrimage, text reading, celebrating holidays, owning of objects with personal religious meaning -Ideology: religious beliefs, relevant to the respondent -Narrative: religious stories, persons or books relevant to the respondent -Origin: religiosity of parents, religious upbringing or school type -Experience: religious experiences and emotions -Ethics: ethical values taken from religion -Social participation: involvement in religious groups: gatherings and services, membership, financial contributions, volunteering, professional involvement. -Identification: self-identification as a follower of a religion (I consider myself ...).
As can be seen, the self-identification item I used in the emic approach is included as one of the modalities here. These modalities of belonging have each been translated into a number of survey questions. The design of the questionnaire was quite problematic, due to the challenge of mapping MRB while doing justice to the broad diversity of individual religiosity. At first, I tried to find a number of religious expressions for each religion that all adherents would agree to and all non-adherents would reject. However, it turned out to be nearly impossible to make multiple-choice questions 'covering' all adherents as well as distinguishing them from adherents of other religions. This very fact is already a sign of overlap between religions, and of internal diversity between adherents. For instance, if you ask: 'Is Jesus Christ your savior?' not all Christians will agree. But if you ask: 'Do you consider Jesus a wise teacher?' most Christians, but also a number of Muslims and non-believers will agree. Therefore, in a number of modalities I included open questions (for instance, in the case of ideology), and asked the respondents to relate the religious beliefs that they mention to one or more religious traditions.
In each modality-related question or set of questions, respondents are asked to indicate from which religious tradition(s) they draw their involvement. For instance, when a person indicates that he practices meditation, the next question is: 'To which religious tradition(s) is your meditation practice related? More than one answer possible'. The religions to choose from in these questions are: Christianity (in some cases split up in Protestantism and Catholicism), Islam, Judaism, Buddhism, Hinduism, and a 'different religion' to be specified by the respondent. Those who have problems with the term 'religion' are assured that they can instead read 'faith' or 'spirituality'. One of the last questions assessed which term (religious, spiritual, believer) individual people use as self-indication(s).
In principle, I also see new forms of spirituality as MRB, where people combine elements from different traditions without necessarily having an affiliation with one of them. However, in such cases, the origin of a number of religious elements that people embrace is often not clear; perhaps for researchers, but not always for followers or users. The elements are 'disembedded'28 I dealt with this complication by including the possibility of relating a modality to 'religion in general', or 'all religions', or even to 'no religion at all' in several places in the questionnaire. Think of mindfulness meditation, which is sometimes seen as a psychological technique, presented in nonreligious terms. This approach also partly answered to observations in the try-out groups, where a number of respondents did not like to be compartmentalized according to the world religions. Some indicated that they wish to emphasize what religions have in common, for instance at the level of mysticism, and they missed questions that unite instead of compartmentalize.
If a respondent agrees to one or more of the items related to a specific modality and a specific religion, he or she is counted as having a relation to that religion. A person who has relations to two or more religious traditions is then counted as an MRBer. If we consider the nine modalities in this sense again, 'drawing from' or 'combining' is indicative of a more or less active involvement, while the modalities of narrative and origin need not to be active. Religious origin is certainly of great importance to an individual's life, but the element is passive for those no longer religious. For those actively involved in one or more religious traditions, their religious origin is likely to play a role, and it will show in other modalities as well. Including the narrative modality in the calculation of total MRB can lead to an overestimation in the case of religions with common scriptures or common prophets, like Judaism, Christianity, and Islam. Those who endorse more than one religious tradition in the narrative modality may just express an explicit recognition of that relatedness, without necessarily being actively involved in any way in the 'other' tradition. Therefore, I omitted the modalities of narrative and origin in the calculation of the total number of MRBers and the specifications of the combinations they make.
Why then, have I taken up these modalities in the study? They are important in the sense that they give MRB a broader background in what can be called 'cultural multireligiosity'. We can see this term as a parallel to 'cultural Christianity', referring to a society colored by the long historical presence of the Christian heritage in terms of religious and social customs, architecture, literature, music and other arts, without everyone being a Christian. In this case we can speak of a developing 'cultural multireligiosity', where many people come into contact with, or are influenced by, the presence of multiple religious traditions in their society, without necessarily actively including elements of these traditions in their lives.
Results
Questions on openness towards religious traditions other than one's own reveal that 37% agrees with: 'For me, religion is something that is constantly changing during your life'; 48% agrees that 'In my opinion, religion is a personal quest, in which you can combine elements from different religious traditions in your life'. The more personal and decisive, next question, however, shows that 24% of the respondents, amounting to 3.1 million adult Dutch, agree with the statement: 'I combine elements from different religious traditions in my life'. This is the first, emic answer to the question of the number of MRBers. These respondents were asked to specify which religious traditions they combine. If Christian religious traditions named under 'other religion' are also counted as 'Christian', and 'intra Christian' combinations (for instance those between the Catholic and the Protestant tradition) are subtracted, 17% combines elements of different traditions. The specific combinations are given in table 1. The numbers in the table add up to more than 17%, because 20% of those who do combine, specify more than two religious traditions. The religions that are combined most are Christianity with Buddhism (10%) and Christianity with Judaism (4%). The second emic answer consists of the combination of self-identifications (e.g. 'I am a Christian' and also 'I am a Muslim'). In total, 3% identify as adherents of two or more religions. Table 2 gives the combinations. The numbers in the table add up to more than 3 %, because a number of people (1.3%) identify with more than two religious traditions. In the etic approach, I use the more specific modality-questions introduced above. If a respondent agrees to one or more of the statements or questions related to a modality and a religion, he/she is counted as having a relation to that specific modality and religion. In that way, an overview can be made of the number of respondents that have such relations (see table 3 ). We can see for instance (first column), that 38% have affinity with Christianity, 45% is involved in Christian practices or material culture and 19% derive ethical values specifically from Christianity; a total of 55% are involved in Christianity on one or more modalities. Another example (second column) is that 6% have affinity with Islam, and 5% identify as a Muslim, but 10% relate to Islam in one or more modalities. In the last two columns we can see that religious belonging is most prominent in the case of affinity: 51% have affinity with one or more religious traditions, and 11% with two or more. Practice and material culture is the next most endorsed modality: 51% of the respondents are involved in this modality in one or more religious traditions; 7% are involved in it in more than one tradition. Third, there is selfidentification (39%; 3% are adherents of more than one tradition). In the fourth place comes social participation: 34% are involved in this modality in one or more traditions; 1% in more than one. Then follow the experiential modality (29%, of which 2% in more than one tradition), ethics (22%, of which 6% draws ethical values from more than one tradition) and religious ideology (20%; 3% more than one tradition). This result shows that beliefs are less important to people's religiosity than rituals, practices and material culture, not only for people who combine religious traditions, but also among people who consider themselves part of one specific tradition. With this data, it is possible to calculate the total number of MRBers, those who are related to more than one religion, on one or more modalities for each religion. Combinations of religious elements per person can concern one modality of belonging (represented by the numbers in the last column), when someone has affinity with two or more religions. Or, it can concern different modalities, when identification with Christianity is combined with affinity to Buddhism (not shown in table 3). Using the seven active MRB modalities of belonging from table 3 in the calculations, the result is that 23% of the Dutch are involved in more than one religion in various ways and intensities. This number differs from the 17% that was found by the direct question about combining. The discrepancy is due to the difference between researcher and researched, or the etic and emic approach. Notably, the groups are only partly overlapping: 46% of the MRBers is also a 'combiner' and 64% of the 'combiners' is also an MRBer. I shall get back to this issue in the discussion section. Combining elements from different religious traditions is certainly not restricted to unaffiliated persons. On the contrary, the percentage of MRBers is larger among those who are socially involved in religious communities (41%). Table 4 gives the modalities of origin and narrative that were omitted in the calculations of the total number of MRBers. From this table, it is evident that a large majority (82%) has a religious origin in terms of parents, upbringing or school; 4% have an origin in more than one tradition; 28% are involved in the narrative modality and have named religious stories, persons or books important to them; 7% relate these to more than one tradition. If, on top of the seven modalities used above, those of origin and narrative would also be included, the number of people involved in 'cultural multireligiosity' can be calculated: 35% have some relation with two or more religions, actively or passively. Figure 1 presents a schematic overview of calculated groups so far. Whereas everyone is involved in cultural Christianity, 35% have another religious-cultural background as well, represented by the circle 'cultural multireligiosity'. Within this circle, a total of 23% are actively involved in more than one religion: the MRBers. Going back to those MRBers, table 5 shows which combinations of religions are found. These percentages include those involved in three or more religious traditions (10%). The combination of Christianity and Buddhism is the most prominent, followed by that between Christianity and Judaism. I shall now explore those combinations where Christianity plays a role.
Combining Christianity and Buddhism
This group consists of 13% of the population (n = 283), and comprises more than half of the total group of MRBers (57%). A large majority within this group has a Christian background in terms of religious upbringing, and there are slightly more Catholics (39%) than Protestants (31%). In total, 72% were raised in a Christian tradition. Only 1% were raised in a Buddhist tradition. Therefore, most have a Christian background and took up elements of Buddhism later on. 43% are involved in a Christian community, 4% in a Buddhist community, and 3% in both. Three individuals have Buddhist parents (one or both), but none of the respondents in this group were born from a mixed relation between a Christian and a Buddhist.
When we look at self-identification and identification of the partner, there appear to be 20 mixed relations. However, most of these 20 call themselves and/or their partner Christian as well as Buddhist. There is one respondent who self-identifies as only Buddhist with a Catholic partner. However, the respondent has a Christian origin. Table 6 specifies the combinations of modalities within the group. The main relations concern affinity with Buddhism, combined with all kind of relations with Christianity, followed by ethics derived from Buddhism and Christianity.
Most individuals within the group (82%) are related to Buddhism in only one or two modalities. Average involvement in the two religious traditions is 1.7 modalities for Buddhism and 3.4 for Christianity. The last row and the last column also illustrate these differences in intensity of involvement. The highest combination of modalities in table 6 concerns affinity with Buddhism by those involved in Christian practice or material culture (47%). Total affinity with Buddhism amounts to 63%. This affinity mainly consists of appealing values (39%), attractive rituals (34%) and being inspired by Buddhism (27%), and to a lesser degree feeling related to it (17%). Opinions about the five values included in the questionnaire (forgiveness, compassion, charity, gratitude, humility) are as follows: 37-51% indicate that the value in question is part of all religions, while 22-34% derive it from one or more specific religions. All five values are more often derived from Christianity (21-30%) than from Buddhism (11-16%). In 10-15% per value both religions are mentioned. Respondents could also indicate other ethical values important to them. Among those mentioned and related to Buddhism are respect, honesty, sobriety, and simplicity.
Within the group, 28% are involved in Buddhist practices or material culture. Table 7 and 8 specify these. Remarkably, considerable percentages are involved in the different practices mentioned, though they do not always relate their practices to a religious tradition. It is worthwhile to take a closer look at meditation which is practiced by 44% in this group, whereas only small percentages relate it to Buddhism (7%) or Christianity (also 7%). Although 44% meditate at least once a year, and 17% at least once a week, the majority relate his or her meditating to no religion at all (18%), or to religion in a general sense (10%). Relating meditation to no religion at all might indicate that these individuals are inclined to consider meditation as a psychological technique, for instance to reduce stress. When we look at the material culture (table 8) , the same pattern is visible. The activities and items have personal religious significance to only a part of the respondents. Notably, owning a Buddha statue and attaching personal religious significance to it (20%) is the most important aspect in the Buddhist side of this modality. Next important is practicing meditation related to Buddhism (7%, see table 7 ). An interesting observation is that 20% of the group identifies as a Buddhist; 14% self-identify as both a Christian and a Buddhist. 13% derive ideological elements from Buddhism. Examples are: living consciously, reincarnation, karma, and respect for nature. 7% relate their religious experiences or emotions to Buddhism, while 4% participate in a Buddhist religious group.
In sum, the majority of the group combining Christianity and Buddhism does not appear to be intensely involved in Buddhism. A large majority (82%) is only involved in one or two Buddhist modalities, affinity and ethics. In other words, the majority of the group has sympathy for, or interest in, Buddhism and finds its ethics worthwhile.
About 11% of the group (n = 32) is more intensively involved in the two religions (at least 3 modalities for each tradition). Apart from Buddhist social participation (19%), this group scores above 50% on all Buddhist modalities (which does not mean that each individual does). The highest modality is, again, affinity to Buddhism (82%). Ethics derived from Buddhism is now third (60%), after Buddhist practice and material culture as second (77%). In this subgroup, 60% self-identify as a Buddhist, while 50% identify as both a Christian and a Buddhist. Owning a Buddha statue with personal religious significance (59%) is again the highest item in the practical and material modality. In this subgroup, 78% meditate, although only 27% relate their meditation to Buddhism. Reading texts related to Buddhism is also practiced by 26%.
Combining Christianity and Judaism
This group consists of 11% of the population (n = 238), and comprises 48% of the total group of MRBers. The majority within this group is raised in the Christian tradition (80%), specifically the Protestant tradition (58%); 19% are raised in the Catholic tradition, and 1.5% have a Jewish upbringing. 66% are involved in a Christian community, 4% in a Jewish community, and 3% in both. 70% self-identify as a Christian, 15% as a Jew, and 12% as both.
There are no respondents born from mixed marriages. Seven members of this group have one or two Jewish parents. One indicates a Jewish mother and a father who is both Christian and Jewish.
When we look at self-identification and identification of the partner, it appears there are 24 mixed relations. However, all but one call themselves Christian as well as Jewish. One person, self-identifying as Jewish only, has Jewish parents and a Christian partner. Table 9 specifies the combinations of modalities within the group. In this case, because Christianity originated from Judaism, I had a special look at the narrative modality as well. 64% within the group mention religious stories, persons or books/scriptures they find important and that they relate to Christianity. 32% relate narrative items to Judaism (and in most cases also to Christianity). It mainly concerns the Bible, but also the person or stories of Jesus, David, Abraham, Moses and Josef are mentioned. Most individuals (89%) within the group are related to Judaism in two modalities at most. They are more involved with Christianity, as a comparison between the last column and the last row of table 9 also shows. Average involvement in the two religious traditions is 1.6 modalities for Judaism and 4.9 for Christianity.
The highest combination of modalities in table 9 concerns affinity to both Christianity and Judaism (42%), and affinity with Judaism in combination with involvement in Christian practice or material culture (41%). In the whole group, affinity to Judaism amounts to 46%. This affinity consists of attractive rituals (24%), feeling related (21%), appealing values (18%) or being inspired (18%).
After affinity, ethical values derived from Judaism are also important. Opinions about the five values included in the questionnaire (forgiveness, compassion, charity, gratitude, humility) are as follows: 38-51% indicate that the value is part of all religions, while 36-45% derive it from one or more specific religions. All five values are more often derived from Christianity (34-39%) than from Judaism (17-19%). Both religions are mentioned in 17% of the cases for each value. Respondents could also indicate other ethical values important to them. Among those mentioned and related to Judaism are love, respect, justice, and hospitality.
To a lesser degree (23%), group members are involved in Jewish practices and material culture. It mainly concerns owning a Hanukkah chandelier with religious significance for the owner (9%), or reading religious texts related to Judaism (7%). Celebration of Hanukkah with religious significance is practiced by 5%; 5% relate his or her praying to Judaism, and 5% own a Tenach, attaching personal religious significance to it.
I give a few examples of ideological elements derived from Judaism (21%) within this group: several respondents mention that there is only one God; others link ideological expressions related to Jesus to both Judaism and Christianity.
15% of the group self-identify as a Jew, 9% relates religious experiences or emotions to Judaism, and 4% participates in a Jewish social group.
The subgroup that is more intensively involved in Christianity and Judaism (three or more modalities per religion) is too small (n = 22) to be explored further.
Combining Christianity and Islam
This group consists of 7% of the population (n = 145), and comprises 29% of the MRBers. Although a majority within this group (63%) have a Christian background in terms of religious upbringing (34% Protestant and 28% Catholic), a considerable number (25%) were raised as Muslim. 30% self-identify as a Muslim and 51% as a Christian, while 12% identifies as both Muslim and Christian.
Three respondents are born from a mixed relationship, where the mother is Christian and the father Muslim; in addition, there are two respondents who indicate their mother and/or father as both Muslim and Christian.
When we look at self-identification and identification of the partner, there appear to be 14 mixed relations. In reality, most of these call themselves Christian as well as Muslim. There are three mixed relations where one partner is only Christian and the other only Muslim. Table 10 specifies the frequencies of modalities within the group. Most individuals (79%) within the group are related to Islam in one, two or three modalities; involvement with Christianity is generally more extensive, although 13% is involved quite intensively in Islam with 6 or 7 modalities. The most important modalities of Islam are practice and material culture (43%), affinity (42%) and ethics (41%). Average involvement in the two religious traditions is 2.2 modalities for Islam and 3.5 for Christianity.
Group members are involved in Islamic practices and material culture in a considerable degree (43%). It concerns celebrating of 'Eid with a personal religious significance (26%), owning a Qur'an with personal religious meaning (25%), fasting (23%), praying (22%), reading religious texts (20%), and owning a prayer rug with a personal religious significance (17%). 30% are involved in practices or material culture of both religions.
Affinity with Islam amounts to 42%. This affinity consists of appealing values (31%), attractive rituals (29%), being inspired (28%), or feeling related (28%).
Ethical values derived from Islam are important for 41%. When we look at each of the five values included in the questionnaire (forgiveness, compassion, charity, gratitude, humility), 41-57% indicate that the value in question is part of all religions, while 25-37% derive it from one or more specific religion. All five values are more often derived from Christianity (23-32%) than from Islam (10-18%). In 8-16%, both religions are mentioned. Respondents could also indicate other ethical values important to them. Among those mentioned and related to Islam are faithfulness, respect, tolerance, and obedience.
In this group I also took an extra look at the narrative modality, because Islam and Christianity have a number of common prophets and comparable stories. 34% mention religious stories, persons or books/ scriptures that they find important, and that they relate to Islam; 42% relate narrative items to Christianity and 21% to both religions. Respondents mention a large diversity of religious persons, stories or books, which are important to them, including the Bible, the Qur'an, Jesus, the Prophet, Adam, but also Baha'u'llah.
In the group Christianity-Islam, 22% are involved in an Islamic religious group, and 4% in Islamic as well as Christian groups. Among the beliefs mentioned and related to Islam (25%) are rewards and punishment, the unity of God (expressed in various ways), Mohamed as the last prophet, angels, hell and paradise, the Day of Judgement, belief in all prophets from Adam to Mohamed, and the return of the prophet Jesus. Religious experiences or emotions are related to Islam by 21%.
Combining Christianity and Hinduism
This group consists of 7% of the population (n = 160), and comprises 32% of the MRBers. The majority within this group (69%) were raised in the Christian tradition (35% Catholic and 33% Protestant), and 4% was raised as Hindu. 45% are involved in a Christian community, 4% in a Hindu community, and 3% in both. 58% self-identify as a Christian, 19% as a Hindu, and 16% as both.
Eight members of the group have Hindu parents (in most cases both father and mother). One respondent indicates both parents as Christian and Hindu.
When we look at self-identification and identification of the partner, there appear to be 14 mixed relations. However, most of these respondents call themselves Christian and Hindu. Two people are just Christian and have a Hindu partner, but both of these respondents have a Christian origin. Table 11 specifies the frequencies of modalities within the group. Most individuals (92%) within the group are related to Hinduism in two modalities at most, while involvement with Christianity is more extensive. Average involvement in the two religious traditions is 1.4 modalities for Hinduism and 3.8 for Christianity. Affinity with Hinduism amounts to 45%. This affinity consists of attractive rituals (24%), appealing values (17%), being inspired (14%), or feeling related (7%).
After affinity, ethical values derived from Hinduism are also important (39%). When we look at each of the five values included in the questionnaire (forgiveness, compassion, charity, gratitude, humility), 38-51% indicate that it is part of all religions, while 25-38% derive them from one or more specific religions. All five values are more often derived from Christianity (23-33%) than from Hinduism (13-21%). In 11-20%, both religions are mentioned. Respondents could also indicate other ethical values important to them. Among those mentioned and related to Hinduism are loyalty, respect, pacifism, tolerance.
To a lesser degree (22%), group members are involved in Hindu practices and material culture. It mainly concerns celebrating Diwali with a personal religious significance (8%), having a home altar with a personal religious significance (7%), reading religious texts (6%), owning a Bhagavad Gita with a personal religious significance (6%), meditation (5%), and fasting (4%).
As for Hindu ideology (11%), beliefs mentioned and related to Hinduism are reincarnation, karma, and care for your neighbor as part and parcel of believing. Religious experiences or emotions are related to Hinduism by 6%, while 4% are involved in a Hindu religious group.
MRB and demographic aspects
In tables 12, 13 and 14, the demographic background data of the MRBers are given in terms of age, sex, and level of education. As a comparison, data of the total sample are included. It appears that MRBers are present among all age groups at about the same level. There are nearly as much men as women who are MRBer. MRB is apparently much more present among the higher educated.
Other observations
The phenomenon of MRB exists by virtue of the possibility to discern religious traditions, though the variety of individual religiosity within these traditions is large. Many respondents in this study have no problem indicating their loyalty as an adherent of just one of these traditions (39%). However, we have also observed that there is a desire for new approaches and definitions of religion and spirituality. Among the respondents, 48% affirmed that, for them, religion/spirituality is a personal quest in which you can combine elements from different religions. Using the modalities of belonging, we have seen that 23% of the respondents relate their religious involvement to more than one religious tradition. Further, not all respondents felt comfortable with the specification of their answers according to world religions, because they want to focus on religious commonalities instead of differences. As previously indicated, I wished to include new forms of spirituality as MRB, where people combine elements from different traditions without necessarily having an affiliation with one of them, or knowing from which tradition(s) their religious expressions stem, or not wishing to acknowledge a specific religious origin at all. This issue was dealt with by including the possibility of relating a religious expression to 'religion in general' (this was done in the modalities of affinity, practices and material culture, and ideology), 'all religions' (this was done in the case of ethics), or 'no specific religion' (in case of religious experiences). A total of 46% of the respondents endorse one of these general expressions in at least one occasion. In the case of affinity, 24% endorse 'religion in a general sense', on one or more of the affinity items (feeling inspired by, feeling related to the religion in question, or finding its values appealing or its rituals attractive). In the case of religious practices, this is 10%. 9% relate one or more of their beliefs to religion in general, while 6% relate it to one or more of their experiences. The highest score is on ethics, with 34% relating one or more of the ethical values they find important to 'all religions'. Many obviously see religions as important suppliers of ethical values, especially when we know that, in addition to these 34%, another 14% relate one or more of the values to one or more specific religious traditions. However, religions are not the sole suppliers of ethics, as 33-48% say they find the value important, but do not relate it to religion. In addition to the options presented above, in the questions about practices, the option 'no religion' was also given. We have seen that in the case of meditation, 'no religion' is a choice made by many respondents in the group that combines Christianity and Buddhism. In the total sample, practices are related to 'no religion' by 75% of those who practice yoga, 48% of those who meditate, 23% of those who go on pilgrimage, 14% of those who read religious texts, 16% of those who fast and 10% of those who pray. The scores on 'all religions' or 'religion in general' have not been included in the calculation of the total number of MRBers. Only 41% of this group are also counted as an MRBer because of other answers in the questionnaire. If the rest would also be included as MRBers, the percentage of MRBers would increase by 27% to 50%.
A last example of uneasiness with the world religions schema is as follows. Some respondents endorsed the option 'other religion', and when asked, specified this 'other religion' to be 'spirituality' or 'all (kinds of) religions'.
Conclusions and discussion
This study represents the first explorative attempt at quantifying multiple religious belonging in its diversity and intensity in a representative sample of a population. The method I used obviously has its challenges and complications, as reported in in the descriptions of the design, try-outs, and interpretation of the results. However, all those steps have provided new insights in, and sensitivity towards, the subject matter.
In this section, I summarize the most important findings, and consider the advantages or drawbacks of the methodology and the effects of alternative approaches.
When we look at the results, it is obvious that a large part of the population has a positive attitude toward drawing from different religious traditions (48%). If asked in a more personal and direct way, 24% of the respondents, amounting to 3.1 million adult Dutch, agree to the statement: 'I combine elements from different religious traditions in my life' (17% if intra Christian traditions are omitted). This is the first, emic answer to the question regarding the number of people involved in hybrid religiosity. But how do respondents interpret this statement? As for 'religious', those who do not like to associate themselves with the term were assured that they could instead read 'spiritual' or 'faith-'. But is that enough? When asked from which 'religious traditions' they draw, they were confronted with a specification along the lines of the world religions. The choice for world religions was a pragmatic choice, which did not go unchallenged, as we have seen. For one thing, this became visible in the specifications respondents gave of an 'other tradition' that they draw from, including 'spirituality' and 'all (kinds of) religions'. Clearly, the pre-given answers did not fit in all cases. Another emic answer to the quantification of hybrid religiosity is that 3% self-identify as adherents of two specific religious traditions. This much lower percentage probably exemplifies a much stronger form of 'belonging' than 'drawing from' different traditions.
In my etic approach I decided to interpret 'belonging' in a much broader way than self-identification, including 'feeling at home with', 'being related to', and 'being connected to' certain religious practices, beliefs, people, and ways of life. If the world religious scheme was crude, much nuance was applied in the etic, multidimensional approach using modalities of belonging. The modalities give us an idea of the elements of religion people focus on. The results confirm that membership of a religious institution is no longer the main measure for religiosity. Individual practices and material culture, affinity with a religion, and even identification as an adherent score higher than social participation in a religious group or network. The modality 'practice and material culture' is also much more prominent than for beliefs or the modality called 'ideology'. This may, however, be partly due to the fact that respondents were asked to formulate their own beliefs, instead of answering multiple choice questions as was the case with practices and material culture.
The seven 'active' modalities were used to calculate the number of MRBers, using a number of questions per modality. Such an approach is more consistent with 'drawing from different religious traditions' than self-identification as an adherent of two religious traditions. I chose to count a person as an MRBer if he or she has relations to two or more religious traditions on at least one modality for each religion. This resulted in 23% MRBers.
MRBers are found almost evenly among all age groups included in the study, and equally among men and women. The average level of education of MRBers, however, is high; maybe because higher educated individuals are more inclined to acquire information about other religious traditions, and therefore tend to develop a sympathy for one or more of these traditions more easily. Developing multiple religious belonging does not appear to be directly related to birth in a religiously mixed marriage or to having a partner adhering to another religious tradition. MRB, measured using modalities as I have done, can range from very intensive involvement in two religious traditions, to involvement in one religion in combination with just one element of another religion, including being a Christian and practicing mindfulness meditation, and recognizing that it has a Buddhist origin but merely considering it a technique. However, other choices to delimit MRB are conceivable, and they will lead to other outcomes. For example, if affinity with a religion is considered as a 'not strong enough' criterion to include someone as an MRBer, the total number of MRBers will decrease because affinity is an often-endorsed modality. Or, if the threshold to be counted as an MRBer is raised by requiring a more intensive involvement per religious tradition (for instance by setting the minimum at 3 modalities per religion) the number of MRBers will also decrease. On the other hand, if people who relate one or more of their religious expressions to 'religion in general' or 'all religions' are included, this leads to an increase with 25% MRBers.
The discussion about defining and delimiting MRB becomes more clear if we look at the most prominent MRB combinations; that between Christianity and Buddhism (13%) and Christianity and Judaism (11%). Christianity and Judaism are closely related to each other. We have seen that this relatedness does not only show in the 'passive' narrative modality, where shared scriptures are acknowledged, but also in other modalities, including affinity, where 'feeling related to' is an item, the modality of practices and material culture, where 'praying' is linked to both Christianity and Judaism, and where Christians owning a Hanukkah chandelier to which they attach religious significance. There are many more Protestants in this group than Catholics. Undoubtedly, one of the reasons is that Protestants are more aware of this compatibility with Judaism due to their emphasis on Scripture. However, awareness of compatibility is not necessarily a sign of real active involvement in both religions. Therefore, part of the group Christianity-Judaism may be seen as an artifact. One option would be restricting MRB in a combination of two related religions to a more intense involvement in both religions than in cases of Christianity and Buddhism, again leading to a lower total number of MRBers. Or, an attempt could be made to discern 'soft', 'medium' and 'hard' MRBers, dependent on the intensity of involvement in more than one religion.
Both most prominent MRB groups appear to consist mainly of Christians who have developed a warm sympathy for a second religion, with only a minority of cases developing into more intense forms of involvement in the second religion. Therefore, it may be disputed that we are measuring multiple religious belonging. Is expressing an affinity with Buddhism just a fashionable and socially desirable response indicative of a positive attitude of openness, respect and tolerance? Should recognition of common ethical values be called MRB? Is recognition of relatedness between religious traditions a sign of MRB? Is owning an object and attaching a personal religious significance to it a form of belonging to a religion? Are these expressions 'worth' less than worship or adhering to teachings? Should MRB be defined or delimited in a more narrow way? These questions need further discussion, in which empirical criteria for MRB are developed. The presented data on modalities of religious belonging can be used to assess the effects of certain criteria. However, it will be hard to avoid normativity in choosing criteria and allocating weight to different modalities. Meyer's approach illustrates a possible bias in mainstream thinking, which may alert us to the necessity of thinking in another way. She contends that the emphasis in religious studies on belief, worldviews and meaning-making, in which 'outward' manifestations are held to be secondary, is a product of post-Enlightenment Europe. She challenges this view as limited, and advocates a material approach to religion which points out that religion becomes concrete and palpable through people, their practices and uses of things. To do so, she employs a conceptual framework in which religion is seen as a practice of mediation through which a distance between the immanent and what lies 'beyond' is posited and held to be bridged, albeit temporarily.29 I think that, for now, it is better to stick with the original MRB interpretation that I used, if only for being transparent and straightforward; not as a 'once and for all' determination of MRB, but as a basic variant with a low threshold. This interpretation can be used in a discussion with the 'strict' condition brought forward by Drew, who holds the opinion that 'real' dual belonging only exists if one is deeply involved in two religions, and if the two religions are equally important30. Such interdisciplinary discussions, like the one introduced in this issue of Open Theology, will be fruitful by confronting theoretical reflection and empirical reality. By participating in the discussion, we are entering a hermeneutical circle, going from concepts, via empirical approaches and results, and back to concepts again. Uneasiness with the world religions scheme, as experienced by a notable minority can be included in the discussion. This uneasiness might well be an important explanation for the large discrepancy noticed between the emic and etic approaches, where the emic group of 'combiners' only partly overlaps with the etic group of MRBers according to the calculations using world religions. The results of this study underline what sociologists say today, that the differences in individual religiosity within religious institutions are often just as large as those between them.31 Therefore, if we wish to continue referring to 'multiplicity' and 'religious traditions', continued reflection on these concepts is also necessary.
Just as important is further inquiry into the meaning of 'belonging'. What does 'belonging' mean when membership is no longer the sole answer? This study shows that the Dutch are quite flexible in choosing their religious sources. Many of them draw from more than one religious tradition. We have to reflect further and investigate deeper into the meaning of their 'belonging', and their relatedness with their religious or spiritual sources. As for obtaining empirical insights on belonging, I have charted the ways in which respondents relate to a religion (the modalities). However, the results do not give much information about the nature of the several forms of belonging per person in terms of salience, variability, motives and aspirations, social embeddedness, and importance for daily life, which may play a role. The findings inspire to delve more deeply in these aspects of belonging, and what they mean to the respondents. I have already started to explore this in qualitative and quantitative follow-up research.
Finally, to start the discussion with Drew and others: we have to acknowledge that the nature of religious belonging these days is generally present in less obvious and official forms, and in more diverse, flexible, and temporary attachments than in the past32. Today people in the Netherlands belong to many different groups in daily life, without being untrue to themselves, their families and friends and their ideals. This might be equally the case, when it comes to religious matters: drawing from different religious sources, in a more or less stable or intensive way, while being true to, or even 'belonging' to God, or their spiritual ideals.
